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“This volume is a lovely introduction to some of the most important issues in transpersonal psychology. It brings a unique lens to view some of them, in particular the Enneagram and Jung’s typology, and is an accessible approach to whoever wants to explore this area.”


—BRANT CORTRIGHT, PhD, author of Psychotherapy and Spirit, Integral Psychology and The Neurogenesis Diet and Lifestyle


“Practicing psychotherapeutic training doesn’t teach spiritual literacy. This readable volume fills that gap. It is, first, an intelligent guide to a series of the most advanced and rich theoretical frameworks for understanding the interplay of psychology and spirituality. And it applies those distinctions by guiding the reader through a far-reaching survey of the nature and varying expressions of spiritual experience, as well as their relationships to various neuroses and psychopathologies.”


—TERRY PATTEN, author of A New Republic of the Heart, co-author of Integral Life Practice


“This book is written in an inclusive way that serves as an invitation to a dialogue: First within oneself about the nature of spirituality and one’s own beliefs and practices. Second, to step back and see how such beliefs and practices are present in everyone at some level as part of the human existential condition. For the therapist, this book serves as an ice breaker for exploration about a client’s experience of their spiritual strengths and any spiritual problems or crises.”


—DAVID LUKOFF, PhD, Professor Emeritus of Psychology, Sofia University Founder, Spiritual Competency Resource Center


“Dr. Alexandra Hepburn has woven a beautiful tapestry that integrates the value of the Enneagram, an ancient key to unraveling the wounded ego and inspiring our integration of our highest virtues, along with very practical interventions that will serve all clinicians and clients alike. We must explore the depths in order to discover the heights and embody this wisdom into our everyday living.”


—DIANE POOLE HELLER, PhD, author of Healing your Attachment Wounds; The Power of Attachment; Crash Course: A Self-Healing Guide to Auto Accident Trauma and Recovery, creator of the DARe training programs for therapists (Dynamic Attachment Repatterning experience)


“Interplay is a gift that keeps on giving. Alexandra Hepburn has filled this book with treasure upon treasure, some you’ll use now, some you’ll come back for later. Her capacity for interweaving psychological and spiritual ways of seeing and being—for helping them play together—is remarkable. This is a work of wisdom.”


—RUSSELL SILER JONES, ThD, LPCS, author of  Spirit in Session: Working with Your Client’s Spirituality (and Your Own) in Psychotherapy


“Hepburn artistically and expertly interweaves spiritual development, self/other knowledge of the Enneagram, and spiritual intelligence. The result is both words and the melody of the beautiful dance between mental health and spirituality. This is a must-read for all psychotherapists interested in the spiritual journey, both their own and that of the clients they serve.”


—CRAIG S. CASHWELL, PhD, author, with J. Scott Young, of Integrating Spirituality and Religion into Counseling: A Guide to Competent Practice


“By wisely and skillfully deploying the Enneagram system of personality, perhaps the most powerful psycho-spiritual tool available today that addresses this integration, Hepburn clarifies the way these two approaches may be usefully combined and advances the ability of therapists everywhere to do deeper work with clients in a more effective way.”


—BEATRICE CHESTNUT, PhD, MA, author of The Complete Enneagram: 27 Paths to Greater Self-Knowledge and The 9 Types of Leadership: Mastering the Art of People in the 21st-Century Workplace
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CHAPTER ONE



Setting the Stage
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A woman in her mid-thirties has experienced her second miscarriage. She grieves these losses and wonders if God is punishing her for something. A retired man remembers that in his twenties he was searching for spiritual connection but forgot this over the years; he wants to reconnect with some kind of deeper meaning before his life runs out. After her children have grown and left home, a woman finds time to practice meditation and participate in spiritual retreats, but finds that old wounds and patterns keep clamoring for attention. A forty-year-old man is struggling to keep his marriage alive; his wife’s religious faith has become increasingly important to her, but he does not share her devotion or church commitment. He agrees that this affects their connection as well as their approach to parenting, but is wary because of his experience growing up in a strict religious sect.


Not so long ago the responsibility of listening to and providing support and guidance for these personal stories of grief, loneliness, confusion, fear, or meaninglessness fell to religious leaders and spiritual teachers. Today this responsibility falls more and more often to counselors and psychotherapists. Perhaps those of us in the helping professions could use some of the wisdom offered by religious leaders, as well as some modern spiritual perspectives, in order to respond more fully to a wide range of human experience. I believe this is our invitation and our challenge.


When we try to help others (or find our own way), having an understanding of psychological dynamics is necessary and invaluable, but is not enough. If we overlook the territory that belongs to spirituality and religion, we miss essential possibilities, because this is where we may find an orientation to the deeper questions and a longing for something more. This is not to say that spirituality is relevant to everyone, but rather that we expand and enrich our capacity to help when we have some understanding of spiritual experience. In these pages I share some of the orienting perspectives that have emerged in my own life and work, in the hope that they will expand horizons and open possibilities for others.


I have come across the word interplay often in my reading over the years, and it has resonated so strongly that it has become a key theme in this book. The phrase “the interplay of psychology and spirituality” feels like an appealing invitation, unlike crisper terms like interaction and intersection. I am inviting the exploration of a process, a fluid interrelating that does not have fixed edges; interweaving is similar. If we can set a tone of openness and lightness, we can hopefully avoid becoming too attached to any one position or formula. Spirituality and psychology interplay in ways that are profoundly intricate, complex, and even mysterious. Bringing these two orientations together can be challenging for scientifically oriented professionals. Psychology has had, at best, an ambivalent attitude toward spirituality and religion, but the door is gradually opening, and we need an array of theories and practices to support us in working skillfully with our clients.


In the following chapters, you will encounter some broad theoretical frameworks that I have found particularly valuable, as well as useful guidelines for listening and responding to what clients bring to our conversations. I emphasize paying attention to individual, cultural, and developmental variations, and give special attention to concerns therapists may have about “what can go wrong” when we open the door to spirituality.


I also make use of a typology known as the Enneagram, which is an approach to the human psyche that began to gain attention in the 1970s. One of the things I love about the Enneagram is that it offers both a rich perspective on personality types and an approach to spiritual growth. In other words, it is a psychospiritual system. Chapter 2 will provide more information on the Enneagram, and then we will follow nine fictional characters (based on the nine main patterns) throughout the ensuing chapters. The descriptions of these characters’ experiences and hypothetical counseling processes will bring to life the perspectives that are offered.


Before sketching out the territory ahead in more detail, I would like to offer some personal background.


My Story


The year is around 2011, and I am sitting with a group of students in a graduate course I am teaching for prospective counselors. The title of the course is “Introduction to Spirituality and Counseling.” Since we are meeting for the first time, I ask them what has brought them to this class. Several students speak about their personal interest in spirituality. They have a cautious desire to include spirituality in their counseling work but have regarded this as dicey territory and wonder if it is best avoided. Then one student rather nervously speaks up: “I have no idea what this spirituality thing is. To be honest, it scares me, but I think I better know what it is about in case it walks into the room with a client.” A second student follows with a similar confession.


These students hold a significant place in my memory. I had already begun to think about drawing together some of my ideas on this subject into written form, but it was these individuals who served as catalysts and inspirations. The unexpected gift was that by the end of the course, they both had discovered that indeed they had their particular ways of relating to “this thing called spirituality,” even though one of them still described herself as an atheist. Their views did not match the religious frameworks they had grown up with, but they could relate to some sense of mystery in life, and recognized their own ways of finding peace and deeper meaning. There were other students who also played a role in inspiring this book. Some were deeply moved because spirituality did matter to them, and they finally glimpsed a possible place for this territory in their work. All these individuals—skeptics and enthusiasts—kindled my desire to share my perspective.


Let me acknowledge at the outset that my own personality pattern is inclined towards “seeing the big picture,” and believing there is always more to learn. My doctoral dissertation was just over a thousand pages. The advice I received from faculty advisors was something like, “For heaven’s sake, do something reasonable, because you will never get a faculty position with a thesis like that.” I was in my early thirties and decided I had to do what had meaning for me, even if that meant I would need to return to teaching children with learning disabilities. I had almost dropped out of the program earlier because the traditional approach to psychology seemed so divorced from spirituality, which was becoming central in my life. But this program in interdisciplinary studies in human development allowed me enough room to explore meaningful questions. I did complete my degree and, looking back, have no regrets.


In my personal life, spirituality has been a central focus for many years. Although my parents had no particular religious inclinations (one was nominally Presbyterian, one Episcopalian), I remember at the age of seven finding refuge with Father and Mother God in our rose garden. (My father was a diplomat, and I grew up overseas; the rose garden was in Pretoria, South Africa.) In high school, I was drawn to Quaker work camps and Episcopalian communion services. In college, I found myself taking a course on Buddhism and Hinduism, which unexpectedly initiated a deeply meaningful thread throughout my life. Explorations of Christian mysticism unfolded in my thirties and forties, and I dipped into the waters of twentieth-century metaphysics. Over the years, my spiritual practices have included various forms of meditation and prayer.


After completing the doctoral program, I soon found myself drawn to hospice work. My parents had died when I was twenty-four, so the pull toward working with death and dying was no surprise. I volunteered at first, and later started a hospice program in central Arizona. Thus began a lifelong commitment to the arenas of death, dying, and grief. Looking back later, I discerned a spiritual journey that unfolded from head (academic study) to heart (hospice and grief work), and then to the body (through the birth of my son and the practice of massage therapy). Head, heart, and body have all contributed to my spiritual growth, and now feel integrated in a larger whole.


In my work with grieving clients, I found that spiritual dimensions often emerged spontaneously as they explored their feelings and perspectives around death and loss. I learned to listen more and more carefully and became increasingly aware of subtle cues and tentative openings. At times, these pointed to painful questions or confusions. In other contexts, they were hints of deeply meaningful experiences.


Spiritual or religious concerns may feel particularly relevant in the context of death, but I have also come to appreciate their presence in a wide variety of life circumstances and stories. Clients often drop hints to see if we, as counselors, are open to discussing these concerns. We miss vital opportunities when we miss these cues, and our lack of response suggests that our clients’ deepest concerns are essentially irrelevant to the work we do together. My clients have continued to be my teachers and my inspiration.


Before we go further, let’s address one of the first questions that typically surfaces for many people: What do we mean by spirituality and religion?


Spirituality and Religion?


The two terms spirituality and religion can be confusing. While definitions of religion share some common themes, this is not true of spirituality. I’ve never run across two definitions that are the same. So the first challenge is to clarify what we mean when we use these words. In my courses, I would usually begin by placing the two words at the top of a whiteboard, asking students for associations and meanings for each. I encourage you to do this exercise yourself.



REFLECTING ON SPIRITUALITY AND RELIGION



There are two parts to this reflection.


1. On a (preferably large) piece of paper, put two headings at the top: “Religion” and “Spirituality.”


Spend a few minutes writing down all your associations and meanings under each heading. Be spontaneous and allow words to emerge. Don’t try to be politically correct.


Do you notice a pattern in your associations or meanings? Any preferences? Biases from your history? Emotional overtones? Are the differences quite stark? As you keep generating associations, do you begin to find any overlap? It can be especially interesting to share this exercise with others in your personal or professional life and compare notes. Typically, there is an initial pattern of strong differentiation, and eventually, some fuzzier areas of convergence.


2. For the second part of this reflection, begin with a new (again, preferably large) piece of paper and write the word God in a prominent place on the page.


Now begin writing as many associated words as you can think of, all the possible permutations and variations. Take your time. You may be surprised at how many you come up with. (Focus here on an ultimate level, rather than on particular teachers that have appeared in different traditions.)


Some of the terms you find yourself using may be from different religions. Some may be masculine in flavor, some feminine, some neutral. Some may point to a distinct entity, separate from human beings (a dualistic view). Some words may point to one overarching Reality which embraces all that exists, including human beings (this is sometimes known as a nondual or not-two perspective).


Some you may feel an aversion to, and others you may feel drawn to. Just notice the variety and your reactions. This is not about narrowing the field or finding the right concept. Rather it is about realizing what a wide range of words and concepts human beings have found to point to something beyond their personal selves, something they relate to as sacred.


I offer the following words for reflection, if your list did not include them: Tao, the Beloved, the Mystery, Goddess, Creator, True Nature, Truth, the Ultimate, the Divine, Allah, Great Spirit, Brahman, Lord, Jehovah, the Light, Father, Mother, YHWH, Adonai, Ein Sof, Source, Being, the One. There are many more, in diverse languages.
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In a broad sense, spirituality usually refers more to an inner perspective, personal and psychological, and religion to an outer one, institutional and sociological. The word spirituality comes from the Latin spiritus (“breath”), and its meaning has evolved since it first appeared in English around 1440 CE. Originally referring to “the body of spiritual or ecclesiastical persons,” it came to refer to “things of the spirit” as opposed to material, bodily, or worldly matters. The term came into use in France in the seventeenth century, referring to a kind of prayerful piety with a mystical flavor.


There is no shortage of current definitions. Most are vague, sometimes emphasizing the indefinable nature of spirituality (comparing it to the fragrance of a rose, for instance). I think of spirituality as a subjective orientation towards or valuing of the sacred. What is felt to be sacred can vary widely: the sacred may be associated with a Supreme Being, an ultimate reality, the essence of our being, or simply what has the deepest value and meaning for us.


Although spirituality was at one time felt to be the living heart of religion, a distinction between the two terms has gradually come into being. Today, the word religion points more toward collective traditions and traditional forms, such as an organized system of beliefs, institutions, texts, worship, rules, rituals, authorities and holy figures—at least, this tends to be our modern, Western interpretation. Karen Armstrong, well-known author of numerous books on religion, tells us that this cluster of meanings has no corresponding term in other languages or even in early Christian writings. “The only faith tradition,” she suggests, “that does fit the modern Western notion of religion as something codified and private is Protestant Christianity, which, like religion in this sense of the word, is also a product of the early modern period.”1 So even our common understanding of the word religion has a rather short history.


The Latin word religare had connotations of obligation and taboo. The word means “to bind together.” Today, we tend to think of religion as more social or communal, while spirituality is seen as essentially personal and private, although it may also be shared in community. Spirituality may be expressed through religion, or without it. People who describe themselves as religious may or may not be spiritually inclined. While we can express the distinction in terms of an inside focus (spirituality) and an outside focus (religion), the two may be separate and distinct or blended and interwoven.


Are we talking about including both spirituality and religion in counseling work? The title of this volume refers only to spirituality, but I want to include the potential significance of religion in our clients’ lives, particularly when their religious orientation is infused with subjective spiritual meaning.


Some people, of course, have no interest in either religion or spirituality. Secularism (indifference to or rejection of religion), rationalism (reliance on reason over faith), and materialism (the belief that matter is the fundamental reality) represent significant orientations in modern times. These aspects of the modern era, in turn, have contributed to the reactive rise of religious fundamentalism, which represents, at least in part, a call to return to the faith certainties and loyalties of earlier times. Fundamentalism across the religious spectrum emphasizes the strictly literal interpretation of scripture, and is intended to reinstate absolute faith and strengthen the unquestionable ideals associated with an undermined religious purity. (What we now call religious fundamentalism tends to be associated with the “religions of the book”—Christianity, Judaism, and Islam—and needs to be distinguished from religious extremism.2)


Just as fundamentalism may be understood in part as a reaction to modernity, we can in turn observe popular reactions against fundamentalism’s emphasis on form and doctrine. In response to the fundamentalist movement back to fixed answers and absolute frameworks for action, many with moderate religious perspectives continue to explore meaning in their current communities, beliefs, and practices. Spiritual seekers, on the other hand, often turn away from religious traditions and head off in the direction of freedom, wholeness, and personal experiences of the Divine. (We will look more closely at these trends in chapter 3.)


Some of my students who shied away from dealing with religion in counseling were not only struggling with their particular histories and feelings of ambivalence, but were also nervous about encountering clients with strong religious beliefs. It can be challenging to come face-to-face with convictions that differ from our own or with beliefs that we consider psychologically unhealthy. We will consider the risks of engaging directly with beliefs and explore alternative approaches in chapter 4.


With this basic foundation of understanding, let’s move on to the essential principles that guide this work.


Three Orienting Perspectives: Interplay, Connected Knowing, and Knowing from both Inside and Outside


Remembering the implications of the term interplay, let’s approach our inquiry with a softly focused lens. We are not expecting rigid boundaries or crystal-clear definitions of the relationship between psychology and spirituality. On the contrary, we welcome a sense of dynamic interweaving, intermingling, and interflow. This may seem challenging or frustrating, especially if we are accustomed to more evidence-based, tangible information, but in this context, a more fluid orientation is invaluable.


Interplay is the first of three orienting perspectives that have guided my work. The word highlights the object of our attention: what we are exploring. The second guideline suggests how we need to make contact with the subject: through connected knowing. Finally, as a refinement of the how, I distinguish between knowing from the inside and knowing from the outside, both of which will play important roles. Let’s elaborate on the two how principles.


Connected knowing stands in contrast to objective knowing from a distance. The French existential philosopher Gabriel Marcel was the source of this distinction when he contrasted “mystery” and “problem.” As we focus on our work with clients, we are also engaging with questions about human existence in which we ourselves are intimately and inextricably involved. This is ultimately a mystery. Since we cannot stand apart from or ultimately be objective about this territory (as we can with a “problem”), we find ourselves engaging with it from the inside.3 (It may be helpful to remember that even the paradigm of objectivity in science is often called into question these days, especially in physics.) This means that we need to appreciate possibilities, embrace questions, and hopefully become more comfortable with not knowing.


The third guideline expands the options, pointing to the need for both an inside and an outside perspective. What I mean by inside is the interior experience of oneself in relation to a sphere of ultimate meaning in life, to a Divine Other, a Sacred Reality. This subjective, inside point of view is essential if we are going to take these explorations seriously and meet our clients in authentic ways.


Here, the questions that matter have to do with themes such as:


• My life orientation. What beliefs, assumptions, and values guide my life? Am I sensing the guidance of, or navigating in relation to, this Other/Deeper Reality? Am I lost in my life, or feeling on course and at home? Am I growing, evolving, responding to a pull or call? Are there deep questions about meaning and purpose that repeatedly or intermittently draw my attention? What really matters? What is sacred, of ultimate worth?


• The quality of my relationship and response to this Other/ Deeper Reality, as evidenced in feelings and actions. Am I feeling safe, loved, valued, or abandoned, betrayed, punished? Am I honoring, worshipping, obeying, remembering, paying attention to, loving, thanking this Other/Deeper Reality, or am I turning my back, raging, cursing, pleading, or bargaining? How do I honor the sacred and orient my life around what is of ultimate concern?


• The tensions between the demands of my religious or spiritual loyalties and those of my “ordinary” life and self. How do I choose the right path? How do I deal with temptations and social pressures? How do I more fully embody my core beliefs and values in my relationships, work life, everyday interactions? How do I find my way through difficult internal experiences such as doubt and fear, and external challenges such as loss, death, relationship conflict, persecution? How do I avoid major pitfalls and find my way toward greater depth, love, wisdom? Am I able to be compassionate and forgiving toward myself when I make mistakes and lose my way, or does self-judgment win out?


These are the kinds of questions that many of us (counselors and clients alike) ponder, and sometimes share with others if we trust them. They are questions that inhabit our psyches, explicitly or implicitly, consciously or subconsciously. They may take the form of thoughts, but they are not purely cognitive explorations. They are more existential, likely to be accompanied by deep feelings and sensations. In our encounter with this territory, we may experience a felt sense of urgency or a weight in the body. This matters. We are not apt to risk inviting just anyone into this territory. It is sacred and close to the bone, and we guard its sanctity, intimacy, and ultimacy. No wonder clients are often very cautious about letting us into this domain.


On the other hand, when we approach the relationship between psychology and spirituality from the outside, we are in more public territory. With more distance comes more safety: we can look on as objective observers, analyze patterns and tendencies, and evaluate outcomes. We engage in what is recognized as more “scientific” inquiry. The outside point of view presents itself here, for instance, in the form of psychological theories or academic studies of religion.


Some people prefer to remain in the safe zone of the outside perspective, but the external viewpoint feels incomplete to me. I am committed to interweaving inside and outside perspectives; if we fail to keep both in mind, we may forget the deep mattering that is at stake. In this forgetting, we may miss the point of the whole undertaking.


We will honor the inner orientation of spirituality in chapter 4, for example, when exploring spirituality as a resource in times of pain and difficulty. It makes sense in that context to draw on the soulful language of human suffering. Because we are all confronted by experiences and questions that perplex, mystify, and move us in profound ways, I have also included frequent opportunities for personal reflection, invitations to pause and contemplate along the way. Lastly, as indicated earlier, I offer a set of hypothetical case studies which provide an opportunity to apply the learning to nine individuals, each with their own unfolding story. These characters (who are fictional composites and do not represent actual clients) will be introduced in the first chapter.


There is an additional lens that I have found valuable.


A Spectrum of Connections


Therapists may find it useful to envision a spectrum of possible relationships between their psychological focus and spirituality/religion. At one end lies spirituality-as-resource, a concept which many counselors find more comfortable and easier to accept. (Chapter 4 is devoted to this topic.) At the other end of the spectrum lies the transformative potential of spirituality or religion. Here there may be gradual growth, but also the precipitous experience of feeling picked up or dropped down by the mysterious, shaken to the core, thrown into dark passages or encounters with dimensions of being that leave us radically altered. These turbulences, too, offer possibilities for expansion and deepening. (I address the theme of growth later, in connection with a discussion of psychospiritual development.)


Here is the spectrum I am suggesting:
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Figure 1.1. Basic Spirituality-Psychology Spectrum


Along this continuum, there are no clear lines of demarcation. Everything between resource and transformation is possible and meaningful, and much blurs and blends together. Finding our way through this territory can be demanding, from both the outside and the inside. We may encounter old assumptions and associations, new perspectives and mysteries. There are important individual and cultural variations, potential risks as well as gifts. What we can do is become familiar with various guide maps, develop a sense of the possible pathways and their intersections, and learn how to travel by feel (which I sometimes call “feeling our way by the Braille method”). Taking these steps can help us to deepen our capacity to meet our clients with grace, compassion, and skillfulness.


However, we also need to acknowledge another part of the spectrum:
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Figure 1.2 Expanded Spirituality-Psychology Spectrum


While some professionals, like some of my students, might prefer to begin with the troublesome aspects of spirituality and religion, I intentionally leave that topic to the end. I have discovered that it is crucial to examine spirituality’s gifts and contributions before turning our attention to potential problems. Chapter 9 is devoted to those psychospiritual challenges.



What Lies Ahead


Chapter 2 sets the stage by introducing some key variations that profoundly shape our individual and collective relationship with life’s religious and spiritual dimensions. The focus is on personal style (type) differences as they pertain to spirituality. I have chosen to concentrate on two of the most well-known: Jungian typology and the Enneagram. As indicated earlier, I have developed nine Enneagram-based characters through whose lenses we will view the topics we encounter over the course of the book. Chapter 2 also considers the relevance of gender and cultural styles to our topic. These are foundational “differences that make a difference,” to quote anthropologist Gregory Bateson.


Chapter 3 steps back to offer a broad perspective on religion and spirituality in our world, highlighting the challenges we face as we open the door to including them in our work. This orientation also gives us the opportunity to reflect on why opening the door matters in our times. We will then take a closer look at the historical relationship between the discipline of psychology and the territory of religion and spirituality, and consider the softening of boundaries that is taking place now.


Chapter 4 brings us to the vital question of how religion and spirituality may serve as powerful therapeutic resources. Clients who are experiencing difficult and painful times can find support, comfort, strength, and guidance when they are invited to connect with spiritual resources that are significant for them. This lens points to a deep human experience, not the territory of conflicting beliefs but that of the heart’s longing for help in enduring pain and finding meaning. The chapter closes with an exploration of spirituality and resilience. When we open to these possibilities, we become more sensitive to the healing potential of both spirituality and religion.


In chapter 5 we turn our attention to spirituality’s potential role in fostering growth. Beginning with some examples of what it means to grow spiritually, we go on to explore the experience of the spiritual journey from an inside perspective. This focus on the journey brings us to the central role of metaphor: images and metaphors abound in portrayals of the spiritual path. In C. G. Jung’s work we find particular emphasis on images and imagination, meaning-making, and the central role of the unconscious in the psyche. This is the path of depth and interiority. Of particular interest is the emphasis on the unconscious shadow: without attention to shadow work, the spiritual seeker is apt to go astray.


Chapter 6 shifts to an outside perspective on growth, moving from metaphors of the spiritual journey to maps of psychospiritual development. Development is not something we experience from inside (although we may certainly experience growth). Rather, we need to look through the theoretical lens of developmental psychology to understand and assess someone’s development.4 Why is this useful? When we understand development, we are better able to meet clients where they are and to choose appropriate approaches and methods that offer both support and challenge. Specific topics in this chapter include the work of professor of theology and human development James Fowler, some fundamental principles in developmental dynamics, and characterizations of the basic stages in human development. These stage depictions are drawn from transpersonal and integral theory, as well as from the work of Harvard psychologist Robert Kegan.


In chapter 7 we delve more deeply into psychological dimensions of some life experiences that have the potential to become either obstacles or openings to spiritual growth. (In chapter 4 we emphasized the other direction of influence, whereby spirituality can serve as both a resource and an opening to psychological growth.) We first differentiate four basic territories of human life, using the map of four quadrants created by integral philosopher Ken Wilber, and then focus on elements from these territories that may influence our psychospiritual lives. Major topics include attachment and early experience, trauma, depression, and grief. Our attention then turns to subpersonalities as potential contributors to growth, despite their possible origin in challenging circumstances. The chapter ends with an emphasis on direct somatic experience, which I see as an essential and often neglected aspect of psychospiritual work.


Chapter 8 ventures into realms and experiences of spirituality that lie beyond identification with the ego. Drawing on transpersonal and integral psychology, we explore some spiritual frameworks as well as contemporary research on transpersonal stages. As therapists, we need to have some understanding of the full range of human potential in order to appreciate the significance of psychospiritual work, whether or not we ever see clients with a stable base in a transpersonal stage.


This chapter also introduces nonordinary states of consciousness and explains the difference between states and stages. Many people report having temporary glimpses beyond ordinary reality, so these experiences may well show up in therapy, and we need to be skillful in our response to them. Other topics include a brief introduction to the emerging field of neurotheology and to a range of spiritual practices (sometimes called “technologies of the sacred”) that might be meaningful in clients’ lives. In closing, we consider the complex role of ego in personal and transpersonal life.


Finally, chapter 9 takes us into the territory of potential challenges and pitfalls arising from the interplay of psychology and spirituality. The chapter introduces transpersonal psychiatrist Stanislav Grof’s work on spiritual emergencies, and includes suggestions for assisting those who are undergoing such an experience. We then turn our attention to complications that may arise in the context of spiritual practice, drawing on the work of the American Buddhist teacher, Jack Kornfield. We will also explore more common psychospiritual scenarios, such as those associated with an inflated or deflated ego (spiritual narcissism, spiritual bypassing, defensive and offensive spirituality, and religious extremism or authoritarianism). Finally, the chapter addresses ethical dilemmas in counseling and spirituality, and introduces some of the challenging diagnostic issues.


The closing pages, entitled “Afterimages: Roots and Wings,” invite us to step back and reflect on this whole endeavor through a metaphoric lens.


My hope is that these ideas and reflections will lead to a deeper appreciation of the myriad ways in which spirituality and religion may matter in the lives of our clients, and potentially in our own. The discussion of therapeutic guidelines and practical suggestions offers a valuable foundation, both for new counselors and for those who have more experience but not much familiarity with this territory. For psychotherapists who are already comfortable with welcoming spiritual content, there may be new information and new questions to consider. Those whose work focuses directly on spirituality, such as spiritual directors, may find some of the psychological perspectives useful in their work. Finally, there is value here for readers who are primarily motivated to understand themselves and their own psychospiritual lives more fully. To them I extend an invitation to pause often, reflect, and play with whatever feels meaningful.


We are only beginning to explore some of the dimensions of this interplay. The possibilities for discovery are vast.





CHAPTER TWO



Personal and Cultural Variations: Different Flavors of Spirituality


[image: Image]


In contemporary conversations about religion or spirituality, you may have noticed that many people are very private about sharing their deepest convictions and experiences. Once they do share them, we often find that these convictions are firmly embedded in a particular perspective. A spiritual or religious orientation usually entails a particular worldview—an understanding of the world, of reality and how it all works—as well as a particular way of understanding oneself. I call this a sense of self-and-world.1


We all have a sense of self-and-world. Human beings are meaning-makers, and we have many ways of making meaning of life, only a few of which are cognitive and explicit. Our meaning-making is reflected in the way we carry our bodies, in our relationships, in our responses to events and experiences. But our spiritual and religious meaning-making is especially deep and broad. This is the territory of our ultimate concerns, so these interpretive lenses and commitments are not lightly held, not readily surrendered or changed. They are often felt as “the Truth.”


When we encounter someone who holds a radically different spiritual or religious lens, we may well be at risk of misinterpreting, judging, or even engaging in outright conflict. Our work with clients clearly demands a more skillful approach to communication and interaction. While most human beings share some fundamental concerns and tendencies, we are not all the same. Our unexamined assumptions can be problematic, and we need a basic understanding of some of the deeper patterns that underlie our differences, the principal sources of variation. We will then be in a better position to listen to clients openly, appreciate the differences we encounter, and offer appropriate responses.


In this chapter we will identify a number of such sources, both individual and collective. We begin at the level of personality differences, introducing two psychological frameworks that also have spiritual implications. Then we will take a brief look at some patterns of gender and cultural variation, acknowledging (but not tackling directly) the sensitive territory of religious differences. Throughout this process, and explicitly at the conclusion of the chapter, I invite you to reflect on your own sense of self-and-world.


Personal Style or Flavor


This source of variation is usually referred to as personality type. Some people are fascinated by typologies, but if you react negatively to the notion of being a “type,” you are not alone. The word type suggests restriction to some people, giving them a feeling of being imprisoned in a rigid box. Style has a more fluid feel. Flavor is also an appealing option: it is nonthreatening, even playful, and encourages exploration. Both style and flavor invite us to approach personality differences with openness and curiosity, with a light touch.


Jungian Flavors (Styles)


The idea that we each have our own individual way of being in the world is hardly new. Hindu and Buddhist thought made these kinds of distinctions centuries ago. In ancient Greek and Roman times, medicine used a system of four temperaments based on four humors in the body (choleric, sanguine, melancholic, and phlegmatic), and this perspective persisted until the emergence of modern medical research in the nineteenth century. Jerome Kagan’s research on infant temperament is a contemporary form of this exploration.2


Today the psychological system that is most widely known is derived from the work of Carl Jung and associated with the assessment tool known as the Myers-Briggs Type Indicator (MBTI).3 What follows is a basic introduction, which I hope will be enough to suggest the kinds of variations that can be relevant. We will then look at some of the potential implications for flavors of spirituality.


INTROVERSION AND EXTRAVERSION


Jung, partly inspired by his understanding of Hinduism, elaborated a theoretical framework that begins with the distinction between introverted and extraverted attitudes. Introverts tend to withdraw their energy and attention from external objects and action, to defend themselves against demands from the outside world. Their focus is on the inner world, and they need alone time to recharge. Extraverts, on the other hand, are energized by action and have a positive relationship with objective happenings and conditions. Each of these orientations has its advantages, and each can be a liability when overdeveloped. Some introverted clients do feel misunderstood and marginalized in our largely extraverted culture, and appreciate recent publications that describe and value the Introvert experience.4 Jung himself felt that strict Extraverts and Introverts are in the minority; most people are probably Ambiverts.


Complicating matters, Jung reminds us that these are conscious attitudes. We also have an unconscious attitude that is the opposite and compensates for our conscious orientation. For instance, a strongly extraverted person may have an introverted aspect that is unconscious; that is, she maintains an unconscious focus on her subjective needs and impulses. Similarly, the introvert, who is consciously interested in inner reflection, may develop an unconscious preoccupation with objective data.



PERCEIVING AND JUDGING


Jung also proposes an important difference in our psychological functions of Perceiving (taking in information) and Judging (making decisions).


Perceiving is essentially irrational or non-rational, and has two variations. One leans towards Sensing, which focuses on perceptions of the actual, the literal, what is: the center of attention is direct concrete experience. Sensation-oriented types are interested in facts and how things work, as well as in bodily experiences. The Extraverted Sensation type is the quintessential realist, while the Introverted Sensation type is primarily influenced by the subjective sensations derived from the object. Such a person may, for instance, be a kind of realistic artist.


Some people prefer the other function of Perceiving, Intuition, which is oriented not so much to what is, but to what is possible, what may be imagined. An Intuitive type is not content with what is given but is always looking for new possibilities, whether in the world of external objects and situations (extraverted) or in the world of subjective images (introverted). Someone whose Intuitive function is dominant literally perceives a different reality than the Sensing-dominant individual.


In the rational realm of Judging, Thinking and Feeling are the two functions that have to do with how we make decisions. The Thinking function operates on the basis of true versus false, while the Feeling function evaluates in terms of meaning, value, importance, or desirability. (Note that feeling here does not mean the same as emotion.)


Let’s take a quick look at some examples, beginning with the Thinking function. Someone with a strong extraverted thinking function emphasizes thinking that is focused on objective data and clear principles. The emphasis is on intellectual conclusions based on objective information, tending toward an impersonal perspective. An introverted thinker, on the other hand, begins with a subjective view and leads back to the subjective, raising questions, creating theories, considering insights, but not focusing a great deal on facts for their own sake.


An extraverted feeling type is likely to appreciate what is prized “out in the world,” in terms of traditional values. Thinking is not the primary modality. Introverted feeling is extremely difficult to describe. In Jung’s words, it “seldom appears on the surface” and is “continually seeking an image which has no existence in reality, but which it has seen in a kind of vision.”5


FOUR SPIRITUAL PATHS


What does all this have to do with spirituality? Unitarian Universalist minister Peter Richardson offers a thought-provoking discussion of this question in his book Four Spiritualties.6 He lays out four distinct spiritual paths based on the four primary function pairs. The following overview suggests some significant style differences.


Let’s begin with Intuitive Thinkers (NT). These individuals often gravitate toward what Richardson calls a Journey of Unity, characterized by four basic aspects:


• organizing principles operating throughout life and nature;


• truth that can be global, honest, and clear;


• social justice as the aim and context for personal involvement;


• clarity as the basis for spiritual enlightenment.


He offers examples from a variety of traditions and eras, including Albert Schweitzer, Islamic theologian al-Ghazali, and Trappist monk Thomas Merton. (Of course, we do not have to take his word for these classifications, but they are valuable suggestions.)


Richardson draws on the Hindu portrayal of four primary spiritual paths or yogas, suggesting that we each tend to follow one according to our natural inclination. The Journey of Unity is most closely aligned with jnana yoga, or the path of knowledge (reflecting the Thinking preference). The mind is used to inquire into its own nature and to realize the truth of the transcendent Self which is beyond thoughts and ego. Richardson points out that while NTs are a significant minority (about 12 percent of the population, according to him), spiritual literature is heavily weighted toward an NT orientation.


So what appeals to Introverted Thinkers in the context of spirituality? They usually want a place for solitude, retreat, and reflection. They often attempt to synthesize different faiths and pathways. They love and seek Truth, strive for comprehensive understanding, and pursue a just society. Again, it is important to remember that this search for a unifying Truth is not a detached intellectual pursuit; rather, it is a driving passion, a deep longing. NTs can also become one-sided, and part of their work is always to seek balance.


We can discern a contemporary example of the NT tendency in philosopher Ken Wilber. Listen to the passion for transcendent knowledge in the following words:




Evolution in all forms has started to become conscious of itself. Evolution, as Spirit-in-action, is starting to awaken on a more collective scale. Kosmic evolution is now producing theories and performances of its own integral embrace. This Eros moves through you and me, urging us to include, to diversify, to honor, to enfold. The Love that moves the sun and other stars is moving theories such as this, and it will move many others, as Eros connects the previously unconnected, and pulls together the fragments of a world too weary to endure.7





Here is the vision of unity through an all-embracing theory that, we also notice, is not separate from Love, since Truth and Love are essentially seen as One.


The Journey of Devotion is the path likely to be followed by Sensing Feelers (SF). This approach to spirituality is personal, interactive, and highly experiential. Recall the Sensation-oriented focus on direct experience. Here this is joined with an emphasis on value and meaning. Important themes are pilgrimage, heroes and heroines, inspirational stories, subjective experience, service, simplicity, and a love of dance, music, and ancient rituals. This is the path of bhakti yoga, which approaches the Divine through an I–Thou relationship. Love, devotion, adoration, and loving service: Richardson suggests that these are the leanings of Mohammed, Saint Francis of Assisi, and Hindu sage Ramakrishna, who was intoxicated with love and saw the Divine everywhere. A contemporary example is Mother Teresa, who was deeply devoted to Jesus: everything she did was an expression of her love for him. Most religious traditions include a devotional aspect which speaks deeply to SFs, and these devotees in turn cherish the grounded meaning of traditions and continuity.


Richardson describes the third path as the Journey of Works, favored by Sensing Thinkers (STs) for its practical commitment to duty and the orderly implementation of beliefs. He suggests that there are eight primary aspects of this journey, which may appear in different proportions:


• the foundation of law, covenant, order;


• a strong sense of right and righteousness;


• a sense of responsibility;


• clear-cut identity as essential for the spiritual life;


• work itself as life’s aim and fulfillment;


• pragmatic realism;


• a favoring of administrative tasks;


• finally, a sense of justification.8


Richardson’s examples of an ST orientation include the Protestant reformer Martin Luther, George Washington, Moses, and Confucius.


STs follow the path of karma yoga, which emphasizes disinterested action in service to one’s responsibilities and duties. The ideal is involvement in the world with a selfless orientation. (Sensing Feelers also lean toward service, but with more emphasis on devotion.) The Bhagavad Gita is a beautiful expression of this way of being spiritual, as was the life of Mahatma Gandhi. Brother Lawrence, a Carmelite monk in the seventeenth century, practiced the presence of God while working in the kitchen. Every task, large and small, was carried out for God. Approached with care and discipline, his practical service became his selfless offering. While it can sometimes be challenging for those on the Journey of Works to see the validity of other paths, opening to different perspectives may offer a significant avenue of growth.


Finally there is the Journey of Harmony, the way of the Intuitive Feeler (NF). Richardson describes this path as emphasizing the quest for authentic selfhood, mystical harmony, an attitude of expectation, openness to healing and the role of dreams, social idealism, and a focus on relational processes.9 Spiritual seeking is the nature of the journey, as there is always more to experience and discover. The quest itself is a deep calling. Mystical leanings may find fulfillment in nature, and visions of transcendent harmony reflect the NF spirit.


Unlike Intuitive Thinkers, NFs are not particularly concerned about whether all the diverse parts actually fit together in one grand Truth about reality. More important to them are harmonious blending and appreciation on a relational level. Richardson suggests that this spirit is particularly reflected in raja yoga, which embraces the other three yogic paths while developing its own NF-flavored forms of spiritual discipline leading toward spiritual liberation. Another example comes from the harmonizing of all the yogas in the Integral Yoga of Sri Aurobindo. Indian writer Rabindranath Tagore, a lyrical Bengali poet, gives us some beautiful NF-flavored imagery, celebrating the joyful dance of all creation and the mystery of all life. Taoist poetry often invites us to be like water, which is everywhere, yielding yet powerful. English poet William Blake points to the mystery of the infinite and eternal in the minute and fragile expressions of nature (a grain of sand, a flower). Many Native American teachings speak of this relational harmony among all living things.


Intuitive Feelers (NFs) sometimes react negatively to Sensing Thinkers’ (STs) forms of religion and spirituality, which emphasize practical duties and orderly beliefs, as they may have been subjected to those kinds of pressures and judgments at home or in school. Anticipating the next chapter, I suggest that NFs and perhaps NTs are particularly likely to describe themselves as “spiritual but not religious” and as spiritual seekers.


Other writers might make different connections between Jungian typology and spiritual paths. And just as there are a lot of Ambiverts, there are probably many people who identify with two orientations. But these descriptions convey a sense of the possible variations.



Enneagram Flavors (Styles)


Another significant approach to personality-style differences is the system known as the Enneagram. The word comes from the Greek word for nine, since the Enneagram is represented by a nine-pointed figure inside a circle. The symbol itself is ancient, but its introduction to the modern world is usually attributed to an intriguing spiritual teacher named George Gurdjieff, of Armenian and Greek descent, who was born around 1875. His use of the symbol focused on its representation of basic laws (the Law of Seven and the Law of Three) in the cosmos. A specifically psychological interpretation of the symbol comes to us through the work of two contemporary figures, Oscar Ichazo and Claudio Naranjo, both from South America.10
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Figure 2.1 The Enneagram. Courtesy of the Enneagram Institute. Copyright 2005, The Enneagram Institute. All Rights Reserved. Used with Permission.


The Enneagram is often used as a personality system, but the spiritual dimension can be a primary focus. The underlying perspective is that we have personality patterns or fixations, but who we are is much more than our personality. Studying the Enneagram is a pathway to realizing that we have, each in our own way, fallen asleep to our essential nature. As we become aware of our patterns, and begin to disidentify from them, we may begin to wake up to our deeper Essence. The personality continues to function, but it becomes more and more transparent. I will return to this notion of disidentification a little later.


The difficult aspects of the Enneagram patterns often get a lot of attention, so much so that some authors offer a deliberate focus on a positive interpretation of the Enneagram.11 However, just as with Jungian types, any pattern can have both gifts and limitations. The important thing to remember is that the nine Enneagram patterns are not really about behavior. They are more about what we pay attention to, and what motivates us. No one fits a pattern perfectly: there are subtleties, and our tendencies fluctuate to some degree. The premise is that while we may have aspects of all nine patterns, we each have one natural fixation or focus that obscures a particular aspect of spiritual Reality.


Let’s begin with the division of the symbol into three sections. Points 8, 9, and 1 constitute the Gut or Instinctive Triad. Points 2, 3, and 4 make up the Feeling or Image Triad. Finally, points 5, 6, and 7 form the Thinking or Head Triad. We will look at each of these in turn.
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Figure 2.2 The Enneagram Triads. Courtesy of the Enneagram Institute. Copyright 2005, The Enneagram Institute. All Rights Reserved. Used with Permission.



The Instinctive Triad



The Eight, Nine, and One patterns are concerned with “maintaining resistance to reality (creating boundaries for the self that are based on physical tensions).”12 People who identify with these patterns tend to have distortions in their instincts, to be energetically focused in the body, and to have problems with anger or aggression in various ways. Sometimes they are called gut points, with the center point of the 9 paradoxically out of touch with the gut.


The Eight, known as the Asserter or Protector, has a strong, expansive presence, displaying what psychologist Karen Horney calls a “moving against” pattern of defense.13 Not surprisingly, this aggressive pattern protects an inner vulnerability that can’t be acknowledged. Eights know what they want and go after it, often with the sense that the rules don’t apply to them. They like challenges and have the energy to pursue them. They can be generous and are often concerned with justice, coming to the defense of the underdog. Other types may find Eights to be intimidating or too intense and dominant. As you might expect, they tend to be extraverts, and are more likely to be Thinking types. At the very least, you would not be likely to find Eights drawn to a soft or Romantic flavor of spirituality.


The One, known as the Reformer or Perfectionist, expends a lot of energy maintaining his or her inner boundaries. Ones are concerned with what is right and wrong and have strong opinions about what they or others should or should not do: this is where anger or resentment can come into play. Integrity and responsibility matter greatly to Ones. At their healthiest, they have a strong sense of purpose and mission, and in their less healthy expressions, they can be perfectionistic and rigid. Their critical judgments may be focused on others; if focused on themselves, they may expend considerable energy to repress their own unwanted impulses and reactions. Ones are also more likely to be found among those with a strong Thinking function. Like Eights, they may gravitate toward spiritual paths that emphasize action, social justice, and reform, but they are more likely to appreciate religious systems with clear moral rules (which Eights might rebel against).


In the center of the instinctive triad, Nines put up both internal and external boundaries. Known as the Peacemaker or the Mediator, the Nine tends to avoid conflict at all cost, shielding against the world to try and keep anger and aggression out. At the same time, Nines cannot tolerate feeling their own anger or hostility, so they also guard themselves internally against such strong instinctive emotions. As a result, their way of expressing opposition is more likely to be through passive aggressiveness. Nines love peace and harmony, so it would not be surprising to find them on the Journey of Harmony in the style of Intuitive Feelers (NFs). While they belong to the body/instinct triad, they are typically out of touch with their bodies, just as they are out of touch with the instinctual energy of anger. Some Nines are oriented toward loving service in the external world, which might make them similar to Sensing Feelers (SFs). They often have difficulty initiating and sustaining action, so are more likely to be found on spiritual paths where they can follow rather than lead, as long as the rules are not too rigid.


The Feeling Triad


This group includes Twos, Threes, and Fours. Here the heart is the center of identity, although the center point, 3, can appear to be disconnected from heart feelings, just as the center point of the Nine is often disconnected from gut anger in the Instinctive Triad. Those in the Feeling Triad are most concerned with their relationships, wanting above all to be loved and valued by others (as they may not have been in childhood). Because they place a lot of importance on the image that others have of them, they are sometimes called image points as well as feeling or heart points.


Known as the Giver or Helper, the Two’s particular strategy is to focus on meeting the needs of others in order to get love. In the process of moving toward others (a Karen Horney category), the Two loses touch with what he or she is actually feeling or needing. Twos may take pride in how well they take care of others’ needs, but are also likely to be resentful when they feel unappreciated. They generally avoid feeling vulnerable themselves. Although women frequently identify as Twos, the deeper dynamic has to be distinguished from female cultural conditioning. Twos are strong in the Feeling function category, and are often drawn to a spiritual path that involves connectedness and service.


The Four is known as the Individualist or the Romantic (sometimes the Tragic-Romantic). Here the energy and focus are more inward: a Four is concerned with maintaining a self-image as someone whose value and significance lies in his or her uniqueness and depth. Fours are particularly sensitive to the feeling dimension of life. Drawn to fantasies and stories that support this self-image, they sometimes dwell on the wounds and suffering of the past. They may describe themselves as feeling at home with melancholy. Not surprisingly, they often feel lonely and abandoned. Many Fours are oriented toward beauty, and may be creative in unique ways; at the very least, a Four’s spiritual path is likely to shy away from the commonplace. They may, for instance, have a Romantic reverence for nature, which offers a deeply felt sense of connection and belonging. Fours often resonate with the Intuitive Feeler orientation.


In the center of the Feeling Triad is the Three, the Performer or Achiever. As we noted, Threes tend to be out of touch with their feelings. Image, however, remains very important to them. They tend to focus outward, seeking positive feedback from others, usually for what they do and accomplish. They may also adjust the image they present to others in order to gain approval. Internally, they focus on sustaining a consistent self-image and story about themselves. This ideal image emphasizes confidence and efficiency, competence and achievement. When they seem impatient with feelings, it is because they get in the way of the task. Not surprisingly, encountering authentic emotional pain challenges them in profound ways; if they can move beyond denial and masking, they can discover depths they had no idea existed. Threes are more likely to be extraverted, and favor the Thinking function over Feeling. While they seem more likely to be Sensing-oriented, they are also found in the Intuitive category. Spiritual paths that are action-oriented, practical, and orderly would be common.



The Thinking Triad



Finally, in the Thinking or Head Triad, we find the Five, Six, and Seven. The dominant feeling here is fear or anxiety focused on the future. While we all have busy minds, people with these Enneagram patterns have a strong tendency to overthink.


Fives, known as Observers or Investigators, find safety in their minds as they seek knowledge and mastery in some domain. They try to remain detached, at some distance from the energy of life, which can feel like “too much.” Just as the energy of the Eight moves against, and the Two moves toward, the Five typically moves away. Fives minimize their own needs and try to avoid excessive needs or demands from others. They also tend to view the resources of energy, time, and space through the lens of scarcity, so they try to withdraw and protect these resources as much as possible. They are at home in the realm of thought, so not surprisingly, much less comfortable in the territory of strong feelings. On the other hand, Fives can also have considerable depth, like Fours. They are likely to be Intuitive Thinkers(NTs), and to favor spiritual paths that value those qualities.


A very different energy characterizes Sevens, known as Enthusiasts or Epicures. Rather than retreating from life, they approach it enthusiastically and actively. They are optimistic, curious, and hungry for new experiences and adventures. They dislike feeling constrained, bored, or limited, and their busy minds gravitate toward a grand mental vision of the future where something better always awaits. In this respect they definitely belong in the Thinking Triad, even though they are usually more extraverted than Fives. What they are afraid of is not likely to be obvious: they are avoiding pain, grief, anxiety in the inner world, so their drive is to keep escaping into outer activity. Sevens may find it challenging to stay with any one spiritual path and pursue it in depth, so they may well be among those who are enticed by the multiple possibilities offered by contemporary spiritual paths. When they are able to slow down and remain open to the present, their gift is the ability to embrace the spiritual in the material world, to be in touch with joy, awe, and wonder.


In the center of the Thinking Triad is the Six, the Loyalist or Loyal Skeptic, possibly the most complex point in the Enneagram. Here attention and energy are directed both inward and outward. When Sixes experience anxiety, they jump into action in order to avoid potential catastrophes, but then they become overwhelmed and retreat inside. Lacking a firm sense of inner guidance, they have difficulty trusting their own judgment and making decisions. On the other hand, they often develop an ambivalent relationship with anyone they lean on for support and guidance because trusting authority is also risky. The loyalty of the Six grows out of the desire to hold on to connections—to be abandoned is to be unsafe. In general, a Six tends to be plagued by doubts and uncertainties.


There are two kinds of responses to this doubt and fear. The phobic Six is clearly in touch with the fear, while the counterphobic Six responds to anxiety and vigilance by plunging headlong into potential threats and dangers. A classic example is Evel Knievel, who displayed a daredevil approach in jumping his motorcycle over tremendous obstacles. Whether he is actually a counterphobic Six or not, the spirit with which he throws himself into dangerous situations is characteristic of this pattern..


Instinctual Subtypes


Another dimension of complexity in the Six arises from the differences among its three subtypes. This introduces an additional source of variation which reflects an appreciation of nuances. For each Enneagram pattern, there are three instinctual subtypes representing three basic instincts that motivate human behavior: the self-preservation, relational or sexual, and social subtypes. This source of variation gives us twenty-seven distinct patterns.


Self-preservation points to a focus on physical safety and comfort. The relational or sexual instinct reflects a preoccupation with one-to-one or intimate relationships. Finally, the social instinct has more to do with one’s place in the group and the desire to be liked, approved of, and needed by others. Each of these instincts is represented in each of the nine patterns.14


As an example, a Self-Preservation Six is often characterized by warmth. Fear is focused on insecurity and the need for protection in order to survive, so the motivation is to seek out friendships and alliances with people perceived as strong and trustworthy. The warm friendliness of Self-Preservation Sixes helps them approach and connect with these potential protectors in order to find the security they need. They may appear heart-centered, but on the inside, they are still driven by mental doubts and questions.


In contrast, the Sexual Six (associated with strength/beauty) is often counterphobic, moving energetically against threat and danger as a way of overcoming fear. The emphasis is on being strong, physically attractive, assertive, and even intimidating; Sexual Sixes value a mate who has similar qualities.


Social Sixes find safety in allies and authority figures, as well as in relying on reason and rules. This is known as the Duty subtype. They find rationality and ideology to be reassuring and are most comfortable with a certain degree of structure. Both phobic and counterphobic tendencies may be found in this group. These three patterns all share common characteristics of the Six archetype, but with distinctly different emphases.


Wings


The points on either side of a number can also add nuances to the underlying pattern. These are known as wings, and we are often influenced by one wing more than the other. For instance, a Three with a strong Four wing may be drawn to a spiritual approach that has more feeling and depth to it, even though the Three pattern continues to flavor the experience. Likewise, an Eight with a strong Nine wing may have a softer side, and a Five with a strong Six wing may be more head oriented than a Five with a Four wing.


Pathways to Growth


There are numerous pathways to growth in the Enneagram system. The most obvious is that we can experience movement along the lines which connect the points. When you look at the diagram, you can see that each number has lines connecting it to two other numbers. Some schools of Enneagram thought maintain that moving along one line is moving in the direction of integration, while the other is the direction of disintegration. Others maintain that we can move in either direction depending on circumstances, and that we can move to the healthy or unhealthy version of the point in question. Point 8, for example, has lines connecting to both 2 and 5. An Eight who feels supported and is able to let go of defenses may be able to soften and open to the vulnerable heart of the Two. When encountering more challenge and pressure than feels tolerable, the Eight may pull back into the Five pattern, retreating in order to buy time, build strength, and decide on the next move.


Each Enneagram flavor also has a particular passion, which suggests a growth path toward the corresponding virtue. Passions are the ego-based emotional states that dominate our lives. For instance, the passion for Six is fear, and the virtue is courage. For Two, the passion is pride, and the virtue is humility.


At an even deeper level, each type is also particularly connected to one or more Holy Ideas, which are views of Ultimate Reality or True Nature free from the distortions of personality. This pathway to growth involves committed psychospiritual work in order to lift the veils which obscure our experience of the Holy Idea to which we are most attuned. The Holy Idea for point 9 is Holy Love, which allows those with a Nine pattern to realize that Reality is ultimately loving and that they are embraced in that love. For point 5, Holy Omniscience describes the direct understanding of the ultimate oneness of Reality, which heals the illusion of separation to which the Five is particularly susceptible.


Let me reiterate that Enneagram patterns can have both positive and challenging aspects. One way of highlighting this is through a developmental system that includes a range of healthy, average, and unhealthy manifestations of each point’s characteristics.15 This scheme can also be helpful in suggesting the direction for growth toward healthier versions of one’s pattern.


If this feels too complicated at the moment, I encourage you to be patient: appreciation of this lens grows with study and practice.



My Pattern Is Not Who I Am



When we approach the Enneagram from a spiritual perspective rather than simply as a personality system, the purpose is to recognize our pattern or fixation so that we can loosen our identification with it. Disidentification is a term that is often used in transpersonal and integral psychology, and it plays a prominent role in the Diamond Approach (a spiritual school that features the Enneagram). What does it mean? Simply put, if you are becoming less identified with a particular pattern, you are less likely to be caught up in it and more able to observe it. With growing awareness, you may even develop the capacity not to act it out. The personality pattern is something you have rather than something you are.


This process of disidentifying from the conditioned personal self allows us to open to the deeper recognition that our true identity is beyond the personal, deeper and vaster than ever imagined. As I pointed out earlier, disidentification from our fixation is described as ultimately bringing us into contact with the Essence of our Being, also referred to as True Nature, or Being itself. The premise is that in the course of growing up and living, we have fallen asleep to the deeper truth of what we are. The invitation is to awaken to our essential nature, which is always present no matter how much it has become obscured from awareness.16


Jung’s Typology and the Enneagram


How can we understand the relationship between these two approaches to personality differences? Here is one possible comparison. The Jungian typology emphasizes moving toward wholeness through balancing opposite tendencies (wholeness as symbolized by the archetype of the Self and the image of a mandala, both of which will be discussed in chapter 5). Wholeness rather than perfection is the aspiration. The Enneagram, on the other hand, focuses more on transformation through a process of uncovering, seeing through the veils or layers of personality to reconnect with the deep essence of soul or Being.



The Nine Enneagram Characters



It is time to introduce the nine characters who will be featured as hypothetical clients in the rest of the book. To repeat an earlier statement, these characters are fictional composites based on numerous people I have known (including clients). As we get to know them through the different lenses in the chapters to come, my goal is to bring to life the perspectives we are exploring, and to illustrate the rich possibilities for attuning counseling approaches to different flavors.


On a practical note, some clients are interested in exploring the Enneagram for themselves. While there are numerous online tests, I have found it wise not to put a lot of faith in them. There are some good introductory books that clients can read in order to find the patterns that feel familiar; inner recognition rather than external labeling is important.17
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